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It has become increasingly commonplace to conceptually oppose “the Islamic world” 
with “the European world.” While this dichotomous semantic configuration has its im-
mediate origin in recent Western perceptions of militant Islamic fundamentalism, it is 
rooted in a history that goes back much farther than the current debates. It was in direct 
historical connection with the fall of Constantinople in 14531 that the later Pope Pius II 








memorabilium quae temporibus suis contigerunt (critical	ed.	A.	van	Heck,	Vatican	City,	984)	are	readily	available	
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cept of Europe as the last remaining homeland of Christians in the ideological defense 
against the Ottomans. The recent conceptual configuration of a “European” versus an 
“Islamic” world therefore clearly developed out of the intellectual struggle of “Christian-
ity” against the Ottoman super power. The experience of an external threat also funda-
mentally linked the fifteenth and sixteenth centuries.2 
At the same time, the anxiety about the Ottomans distinguished the epoch from the pre-
ceding early and high medieval history of relations between christianitas and the “Islamic 
World,” a history strongly influenced by processes of mutual perception and labelling 
that involved a plurality of actors, including the Muslim world (itself to be differen-
tiated), the Catholic Church, Lutheran Reformers, and the Reformed churches. This 
paper will focus on Lutheran modes of perception of Islam in the late Middle Ages and 
the Reformation3 within the noted complex multilateral relationship. Lutheran modes of 
perception were shaped, I will argue, by the steadily increasing experience of an external 
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threat to Europe that I mentioned above. The labelling of others, whether they were 
Reformed, Catholic, or Muslim, cannot be understood except against the background of 
the Ottoman political threat, which allowed for a range of possible political reactions and 
alliances. Options included, for instance, uniting with the Catholics against the Muslims 
or siding with the Muslims against the Catholics. 
These varying options were in turn related to different semantic strategies of dealing with 
the Other. The spectrum of terms used to mark “Islam“ in late medieval and early modern 
German and Latin texts is relatively broad. On the one hand, heresiological terms such as 
“lex” (law), “secta” (sect), or “haeresis” (heresy) are common, often in combination with 
adjectives like “mahometisch,” “sarazenisch,” or “heidnisch” (heathen). On the other hand, 
the pejorative term “superstitio” (superstition) or the neutral concepts “fides” (faith) or 
“religio” (religion) can be found to mark “Islam,” although both usually are used to name 
Christianity or the Christian faith as the single and true “religion” or “faith.” Concerning 
the followers of “foreign religion,” the terms “Heiden” (heathen), “Sarazenen” (Saracens), 
“Ismaelitae” (Ismaelites), “Agareni” (sons of Hagar), “Mahumetismae,” or “Muselmanen” 
are customary. These terms have been common since early and / or high medieval times. 
From the fifteenth century onwards, the phrases “turci” (Turks, Ottomans) or “türkische 
Religion” (“Turkish religion”) dominate all other terms. The epistemic view cast on “Is-
lam” vacillates between the heresiological stance, commonly accepted since Johannes 
Damascenus, and the late medieval perspective developed by Roger Bacon and Vinzen-
tius de Beauvais, who dealt with “Islam” as a “foreign religion” such as paganism or 
Judaism. Martin Luther’s terminology, which will be the main focus of this paper, has to 
be interpreted against the background of this previous tradition. He speaks of the “re-
ligion of the Turks and Muhammad,” a religion far more brilliant than “ours” in respect 
of ceremonies and manners. Moreover, he states that “Christian religion” differs from 
“Turkish” or “papal” religion in that the latter have to do with moral attitudes and “good 
works” while true Christian religion is focused on faith alone. “Religion” is thus used to 
announce the genus proximum of Christendom and Islam while the differentia specifica is 
expressed by “national,” “ethnographic,” or “nominal” (e.g., Mahometic) predicates.
I.
For reasons not elaborated here, the Reformation can be seen as the most profound rup-
ture experienced within the Latin European history of Christianity. Here, I would like to 
look into the question if and to what extent the continuous “threat” posed by the Otto-
mans is connected to the evolution of a fundamental rift in Christianity within Europe. 
In view of ritual practices, one continuity from the fifteenth to the sixteenth centuries 
cannot be overlooked: The tolling of the Turks’ Bell, introduced in 1456 by Pope Cal-
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lixtus III4 and made mandatory by Imperial law in 1523,5 was taken up by the Protestant 
Church Order.6 Consequently, the Turks’ Bell remained in use, although Jakob Andreae 
of the Tübingen collegiate church protested: “[…] I hold it that this Turks’ Bell has 
power / to chime as well for weather and for death / for the greater part [of people] use 
it for their idolatrous prayer […] / the other part have their mockery / and all devotion 
ceases with the bell. But dear friends, besides the Turks’ Bell / we have to ring / another 
storm bell in our heart / namely true repentance.”7
But the continuity from the fifteenth into the sixteenth century would be underesti-
mated in its complexity if one followed the line of the Andreae quotation and assumed a 
continuity of cultural practices that was purely external. In the late sixteenth century, no 
lesser instance of Lutheran orthodoxy than the Faculty of Theology of Wittenberg advo-
cated common prayer with the Papists against the “hereditary arch enemy of common 
Christianity,” the Turk – at least when such a prayer was not connected with the grace of 
indulgence and with the invocation of saints on the side of the Catholics.8 Community 
with members of the Roman Church, for which an analogy is hard to find in the confes-
sional era, was regarded as possible – in prayer against the common enemy. A further 
note of caution against the idea of a merely external continuity between the fifteenth and 








6	 The	 midday	 tolling,	 which	 occurred	 daily	 from	 47	 onwards,	 was	 intended	 as	 a	 reminder	 to	 pray	 for	 help	
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der	alten	gottesdienstlichen	Formen	 in	der	evangelischen	Kirche	Deutschlands,	Waltrop	999	[reprint	of	 the	
2nd	ed.,	Göttingen	97],	pp.	226–7;	E.W.	Zeeden,	Katholische	Überlieferungen	in	den	lutherischen	Kirchenord-
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katholischen	Reform,	Stuttgart	98,	pp.	–9,	here:	p.	9;	see,	e.g.,	the	church	order	of	Osterode	(Herzogtum	
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the sixteenth centuries is sounded by the fact that when Luther wrote a prophetical say-
ing of the fifteenth century on the wall of his study with chalk, he quoted the Logion 
of Johann Hilten: “Anno millesimo sexcentesimo veniet turcus, totam germaniam dev-
astaturus.”9 
II.
In view of the Turkish question, the internal coherence between the sixteenth and the 
fifteenth centuries becomes especially evident at the level of tradition, reception, and dis-
tribution of relevant texts and value patterns. Luther opens the line of pre-Reformation 
scripts on Turks when he re-edited the Libellus de ritu et moribus turcorum of a certain 
former Transylvanian by the name of Georgius de Hungaria in early 1530, immediately 
after the siege of Vienna.10 He justified the publication of this text, which had first been 
published in Rome around 1470,11 by arguing that it was related to the “religio” and the 
“mores” of the “mahometistae” in a more thorough and impartial way than two other 
texts which were known to him at that time: the Confutatio Alcorani by the Dominican 
Ricoldo de Montecrucis from the thirteenth century and the fifteenth-century Cribatio 
Alcorani by Nicholas of Kues.12 
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In fact, Georgius rendered insights into the conditions in Turkey and the territories oc-
cupied by the Turks which were drawn from life. For when he was a youth, he had been 
taken captive by the Turks in Mühlbach in 1438,13 and for two decades he had lived as a 
slave with various Turkish masters, had learned the language of the country and gained 
deeper insights into the life world of the Turks than any Westerner before him. Georgius 
describes the charm of worshipping, the impressive discipline of the women living in po-
lygamous marriages, the rituals of everyday life, the shining brightness of the praxis pieta-
tis, the dances of the Dervishes, the great architecture of the mosques, but also the misery 
of the Christian slaves, who were kept like cattle or humiliated as objects of sexual lust.14 
Georgius succeeded in fleeing to Rome, where he found peace of mind by joining the 
order of the Dominicans. He had written his memoirs while awaiting an Ottoman inva-
sion of Italy, which was acutely feared to take place between summer 1480 and spring 
1481. His intention was to communicate to his fellow Christians some insights into the 
power of fascination of the other religious culture, as he himself had at times surrendered 
to the fascination of “Turkish religion” and had converted to it. In the face of the Otto-
man occupation, he wanted to protect Christians from a fall into apostasy as he himself 
had experienced it.15 However, as he made clear to his readers again and again: the fasci-
nation of “Turkish religion” came from the devil, the master of beautiful illusions.16 As 
an expers, somebody who related on the ground of his own experiential,17 Georgius was 
acceded a greater reliability by Luther than the scholarly confutatores of the Qur’an, who 
judged solely on the basis of questionable written sources and rumors.18
Georgius’s script belongs to the best-known pre-Reformation texts on Turks in general. 
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total.19 And with Luther’s edition of 1530, a history of circulation began that dwarfed all 
earlier distribution. Luther’s edition was the basis for a translation by Sebastian Franck 
and more than a dozen complete editions as well as countless Latin and German partial 
printings of “Turks’ booklets” of all kinds.20 Additionally, Franck’s partly very idiosyn-
cratic translation21 is the first explicit source of his spiritualism22 and his distancing from 
the emerging reformatory town and territorial churchdoms which he saw as “Turkish,” 
albeit cloaked in the Christian faith.23 No sixteenth-century text had a stronger impact 
on the image of Turks in the Old Empire than this tract. Publishing the Tractatus of 
Georgius, however, meant that Luther and Franck published a text containing, from a 
theological point of view, numerous offensive issues connected with the traditional old 
faith, such as the doctrine of the sacraments, the veneration of saints, and the so-called 
“religious piety of achievement” in general. But in the face of the magnitude of the 
dangers Luther saw in Vienna, these deficits obviously seemed comparatively harmless 
to him. In his Heerpredigt wider die Türken for example, which Luther had published 
at the end of the year 1529, about two months after the unsuccessful termination of 
the Ottoman siege of Vienna, he wrote that his “dear Germans, the lazy sods,” wanted, 
now that the danger was over, “to carouse and live well in all their security”; “ha, the 
Turk has run away and is now gone,” they thought, but in this way they underestimated 
the real threat.24 Therefore, Luther used the new edition of the Transylvanian’s tract to 
draw polemic capital from his account. The reason the Papists had written so little on 
the religion and worship of the Turks, he boldly claimed, was because papism would 
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it came to external rituals, the institution of monks, asceticism, negative views, Lent, 
in short, the whole beautiful ritual appearance of “Turkish religion,” the papal religion, 
in Luther’s view, was infinitely inferior to that of the Turks. In consequence, Georgius’s 
description of the external cult of the Turks became a profound apology for the Gospel 
(apologia quadam evangelii nostri).26 For it is quite evident, Luther claims, that the religio 
Christi is something completely separate from rituals and customs. To Luther, therefore, 
the completely different character of the religio or the fides Christi, as set against “Turk-
ish religion” and its highest thinkable degree of ceremonial orthopraxy, is obvious. To 
a Christian, it makes no difference to do justice to God through external ceremonies, 
customs, and laws (ceremoniae, mores et leges); law and order do not contribute to justice 
and the forgiveness of sins.27 According to Luther, “Christian religion” becomes distinc-
tive in its reflection in “Turkish religion.” 
To Luther, the catechetic elementaria of Christian faith, namely the second article, have 
to be inculcated, in contrast to “Turkish religion.” Through the faith in Christ, the resur-
rected son of God, who died because of human sins, every Christian will be protected 
against Satan. In this spirit, Luther comments in his Heerpredigt: 
[…] with this article, our faith is separated from all other beliefs on earth, for the Jews do 
not have this, neither have the Turks and Saracens, also no Papist or false Christian … 
therefore, if you come to Turkey, where you can have no preachers nor books, there speak 
to yourself, either in bed or at work, be it with words or in thought, your Our Father, the 
faith, and the Ten Commandments, and when you come to this article (i.e. the second), 
then press your thumb on one finger or otherwise give a sign with your hand or your foot, 
so that you remember this article well and keep it in mind.28 
1529, the year of the most massive military advances of the Turks, was also the year in 
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In the face of fear of Ottoman invasion, Luther instrumentalized the Transylvanian’s 
Tractatus in order to distinguish his apologetic theological idea of religio Christiana in the 
context of catechetic preparation, as anti-Roman. This has to be seen in the framework 
of a publication campaign of the Wittenberg theologians which began immediately after 
the siege of Vienna. It was motivated by news they had received about the Franciscan 
prophet Johann Hilten after their return from the Marburg Colloquy.30 Now, they also 
wanted to make their interpretation of the “little horn” (Daniel 7) with regard to the 
Turks known to the public. This interpretation was shared by Melanchthon, Jonas, and 
Luther.31 For now, they had found a description of the Turks in the Holy Scripture, and, 
at the same time, they had found the exegetic support for the certainty of the Turks’ mili-
tary victory over christianitas. It was additionally confirmed by the prophetic testimony 
of Hilten. With Luther’s introduction to the book of Daniel,32 this historical theologi-
cal concept of interpretation, which coincided with several pre-Reformation prophetic 
traditions – especially those which were compiled in Lichtenbergers Prognosticatio33 –, 
was implemented into the basic eschatological knowledge of Lutheran confessional cul-
ture.34
III.
The perception of Islam as a Christian heresy, however, which had been accepted since 
Johannes Damascenus,35 remained valid next to the perception of Islam presented in 
mation,	Baltimore	/	London	978;	R.J.	Bast,	Honor	your	Fathers:	Catechisms	and	the	Emergence	of	a	Patriarchal	






















	 J.	Damascène,	Ècrits	 sur	 l’Islam,	présentation,	commentaires	et	 traduction	par	R.	 Laymon	Le	Coz,	Paris	992;	
R.	Glei	/	A.T.	Khoury	(eds),	Schriften	zum	Islam	/	Johannes	Damszenus	und	Theodor	Abn-Qurra,	Kommentierte	
griechisch-deutsche	Textausgabe,	Würzburg	99;	compare	D.	Sakas,	The	Arab	Character	of	the	Christian	Dispu-
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Georgius’s Tractatus, which has not quite correctly been called “ethnographical” by re-
searchers. The earlier interpretation had been perpetuated by Petrus Venerabilis,36 Nich-
olas of Kues, Ricoldus, Enea Silvio Piccolomini, and many other influential authors, 
as well as by a convert treatise like that of Juan Andres,37 which was published in Latin 
translation by the Lutheran Johann Lauterbach.38 Andres’s treatise found a compact con-
temporary elaboration in Bernhard von Luxemburg’s Catalogus haereticorum of 1522, 
in which “Mahometus” was listed immediately after “Lutherani.”39 The condemnation 
of Islam in the first article of the Confessio Augustana,40 which, concerning the trinity, 
mentions the Mahometists in the same breath as the heretics of the old faith,41 stands 
in line with a broad stream of ecclesiastical historical tradition, which also shows an 
after-effect in the relevant Turcica of early modern Protestantism. Different from the 
type of perception represented by the Transylvanian Georgius, which was shaped by his 
own experiences and was thus “expertogen,”42 the tradition of interpretation of Islam as 

























4	 On	 the	 antitrinitarism	 during	 the	 Reformation	 see	 primarily:	 G.H.	 Williams,	 The	 Radical	 Reformation,	 rd	 ed.	
Kirkesville	2000,	pp.	94–8,	passim;	R.	Dan	/	A.	Pirnát	(eds),	Antitrinitarism	in	the	Second	Half	of	the	Sixteenth	
Century,	Budapest	et	al.	982;	M.	Balázs,	Early	Transylvanian	Antitrinitarism	(66–7):	From	Servet	to	Palaolo-
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of perception dealt with “Mahometism” and less with the actual religion of the Ottoman 
superpower, that is, “Turkish religion,” which was strongly associated with the Ottoman 
military threat.
In addition, there is a third mode of perception of foreign religion that I would like to 
call hermeneutic dogmatic. It concentrated mainly on the discussion of the Holy Scrip-
ture of the Turks and the doctrines inherent in it. In 1530, Luther had still met this kind 
of dispute with skepticism, and in the Cribratio by Nicholas of Kues and in Ricoldus’s 
Confutatio, he had seen nothing but polemic distortions. In Luther’s opinion, they were 
not able to convince anybody, as they ignored the “bona” contained in the Qur’an.43 
Twelve years later, after Luther had had the opportunity to inspect a manuscript of the 
Latin translation of the Qur’an by Robert von Ketton, he began to translate Ricoldus’s 
script, thus advocating the very procedure that he had earlier rejected.44 Luther’s transla-
tion of Ricoldus45 can be interpreted as a publicist activity in support of the 1543 Qur’an 
edition by Bibliander. The resistance of the Basel council to printing the book had been 
finally wrestled down by the votes of Luther and Melanchthon.46 It was the conviction of 
the Wittenberg theologists that nothing else could better impede the advance of “Turk-
ish religion” than the distribution of this “cursed, infamous, desperate book full of lies, 
fables, and all kinds of atrocities,”47 i.e., the Qur’an. Here, they had won out against the 
traditional view not to publish, at any cost, heretic texts.
During the sixteenth century, the three volumes of the Basel edition served as the authori-
tative thesaurus, offering almost all the knowledge on the subject that was available in the 
Occident. Besides the text of the Qur’an itself, it also contained a small anthology of the 
most important texts collected in the Corpus Toletanum, as well as some more up-to-date 
writings on the religion of Muhammad. Protestantism continued to perceive the Qur’an 
in the same way as practiced by Ricoldus, Nicholas of Kues, and others, but at the same 
time sublimated the polemical apologetic approach by taking individual doctrines and 
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Islam and confronting them with Christian doctrines, in order to rebut them according 
to every principle of philosophical and Christian reason. The most consistent systemiza-
tion of the hermeneutic-dogmatic approach to the Qur’an in the sense of the Protestant 
scriptures principle goes back to the Württemberg theologian Lucas I. Osiander. His 
1570 Report / on Turkish Beliefs / Taken from the Turkish Alcoran48 drew on the outcome 
of Muhammad’s claim to recognize the prophets of the Judeo-Christian tradition as his 
predecessors. From his own premises, Osiander claimed, the Qur’an has to concede that 
it can be measured against the Christian Bible. Since Muhammad himself had, for ex-
ample, recognized and accepted the Pentateuch as “God’s word in his conscience,”49 all 
relevant doctrinal propositions of the Qur’an should therefore be measured, according to 
Lutheran scripture, against the Bible and against the Biblical truths that had entered the 
Qur’an. Under the condition that the Bible was a document of revelation – which was 
recognized by the Qur’an, albeit with the claim to overcome it –, the doctrinal compara-
tive method of Osiander follows an intrinsic apologetic plausibility.
Based on this principle, Osiander could clearly surpass medieval tendencies to controver-
sy by criticizing the lack of exculpation doctrine50 and guiding the discussion of “Turk-
ish religion” along the same methodological standards that shaped the intra-Christian 
controversies. Osiander aimed at profiling the Lutheran controversies about the Qur’an 
against anti-Islamic polemics from the Roman side and, at the same time, at becoming 
independent of the “expert knowledge” of “ethnographs,” former slaves and travelers like 
Georgius de Hungaria.
IV.
By way of conclusion, let me highlight five points:
1. The Protestant Reformers appropriated pre-Reformation modes and traditions of 
knowledge and perception of the “Turkish religion” with the utmost impartiality if they 
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2. In order to interpret the respective motives behind a relevant textual appropriation, an 
analysis of the specific historical micro-contexts of the publication strategies is essential.
The series of military successes by Suleiman, namely the conquest of Belgrade (1521), 
the taking of Rhodos (1522), and finally – enormously exaggerated in publications51 
– the battle of Mohács (1526), were exploited in propaganda by the old faith, as a con-
sequence of the rumor that Luther had allegedly denied any right to defend Europe 
against the Turks. Furthermore, hope existed for the Turks in the radical milieu of the 
Reform movement, which grew in an uncontrollable way.52 Müntzer had banked on the 
support of the Ottomans in his struggle against the princes.53 His heir, Hans Hut,54 and 
Hut’s heir, Augustin Bader,55 nursed this chiliastic hope beyond the Peasants’ War within 
the scattered smallest groups of apocalyptic Anabaptism in Upper Germany. The small 
group of the righteous would unite with the Turks to finish the rule of the godless and 
to usher in the Millennial Empire of Christ. By incorporating and distributing pre-Ref-
ormation literature on the Turks, the Wittenberg Reformation placed itself within the 
tradition of the Latin European christianitas. It did that in double dissociation both from 
the old faith and from the radical reformatory challenge.
3. The Protestant Reformers did not invent the strategy of disputing a rejected spiritual 
or religious tradition by publishing its core texts. In his foreword to his edition of the 
Qur’an, Bibliander legitimized his undertaking56 by reaching far back into history: to 
resolutions of consilia of the Old Church making it mandatory for clerics to deal with 
heresies in order to refute them; to Petrus Venerabilis, who, when sending Robert of Ket-
ton’s translation of the Qur’an to Bernard of Clairvaux, had called for writing against the 
“Muhammadan heresy” in full knowledge of its Holy Scripture. Bibliander also referred 
to the model of the Humanists who were dealing with sources of pagan religious history 
and to Reuchlin’s defense of the Talmud in order to refute Judaism.57 Consequently, 
what the Reformers did in relation to “heresy” was not qualitatively “new,” but new in re-
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was able to read should basically be enabled to make his own judgment and to prepare 
for a personally decisive rejection of “Turkish religion.” In view of the dreaded Ottoman 
conquest of Europe, which was believed to be inevitable, the numerous Turkish sermons 
published mainly by Protestants in the late sixteenth century delivered basic information 
on “Turkish religion” with the intention of making Christians keep their faith.58 The fact 
that a text like the Tractatus of Georgius de Hungaria was mainly distributed by Protes-
tant print presses and especially in the peoples’ language, and that the Qur’an translation 
by Robert of Ketton, initiated by the Cluniac abbot Petrus Venerabilis, ended with an 
index of banned books,59 was due to tendencies of dealing with foreign knowledge that 
finally separated the confessions. The assertive dynamics of the Reformation were also 
due to the fact that it seemingly succeeded in overcoming those conditions which Luther 
saw characterized by the fact that “priests, monks, and laymen are more hostile among 
themselves than Turks and Christians.”60
4. In the fifteenth and sixteenth centuries, perspectives on “Turkish religion” became more 
varied. Traditional perceptions such as heresiology did not simply die; newer so-called 
ethnographic views were added. Other new approaches to the Qur’an like the herme-
neutic apologetic one were were methodologically improved and placed on a fundament 
of source editions. The pluralization of perspectives and the co-existence of persistence 
and innovation in modes of perception played a part in determining the handling of 
“Turkish religion.” The Reformation was part of these complex cultural and intellectual 
historical developments; it even played a decisive role in the pluralization of perspectives 
by “Turkicizing” the confessional adversary.61 In publications of the Reformation period, 
this “Turkicization” began early and dominated mutual patterns of evaluation by both 
Roman Catholics and Lutherans: The Lutherans charged the “Papists” with hypocrisy 
based on works’ righteousness, which in the Lutheran view put the Papists far behind the 
achievements of the Muslims. And the Catholics saw in the Lutherans a sexual abandon 
ultimately introduced by the Wittenberg monk, a rebellious iconoclasm, and a readiness 
for physical militancy, which they could elsewhere only identify among the Turks. The 
Lutherans, finally, criticized certain doctrinal peculiarities of the Reformed churches as 
“Turkish” not only with regard to Christology and the doctrine of the holy trinity, but 
also concerning the question of imagery and other issues. In the face of the intensity of 
8	 The	reformatory	theologoumenon	of	the	priesthood	of	all	believers,	which	annulled	the	dichotomy	between	
clerici	and	laici,	presented	the	pre-condition	for	this	intensification	of	publishing	in	the	dissemination	of	cul-
tural	 religious	 knowledge	 of	“Turkish	 religion.”	 Regarding	 this	 point	 see:	Thomas	 Kaufmann,	 Das	 Priestertum	
der	Glaubenden.	Vorläufige	Beobachtungen	zur	Rolle	der	Laien	in	der	frühreformatorischen	Publizistik	anhand	
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these mutual strategies to “turkicize,” the evocation of the so-called “Christian occident” 
has to be exposed as an ideological chimera.62
5. The cultural coherence between the fifteenth and the sixteenth centuries is manifold 
and cannot be overlooked.63 However, this cultural coherence does not exist despite, but 
precisely because of, the rupture that the Papal Church caused by banning Luther and by 
Luther’s reactive excommunication of the Papal Church.64 This was because this rupture 
forced those who aimed at a reformation of the church (in the sense of the Wittenberg 
theologists) to revise the tradition of the Latin European christianitas in particular and 
to annex those issues which they were willing to accept as valid as their heritage. In this 
sense, the Reformation also became a decisive instance of mediation between the Middle 
Ages and the Confessional Era, and up to modern times.
The fact that the historical magnitude of the rupture which tore apart occidental Chris-
tianity following 1520 began to take effect exactly during the period that the Ottomans 
threatened Europe as never before – in the third decade of the sixteenth century – is 
anything but a coincidental synchronicity. Without the Turks, the Reformation would 
hardly have survived. It was Suleiman’s pressure on the Habsburg Empire that forced 
Charles V and Ferdinand to accept compromises towards the Imperial Protestant princes 
which ultimately saved the Reformation politically.65 Without the military successes of 
the Ottomans over christianitas, which were seen as a punishment by God, Reformation 
theology and its fundamental criticism of the existing church institutions would not 
have fallen on as fertile ground as they did. Furthermore, without the successes of the 
Turks, the need to catechize to every Christian human being what it means to be a Chris-
tian and thus protect him from the seductions of “Turkish religion” would have been less 
pressing. In this sense, it might be no exaggeration to argue in an historically exhaustive 
and deeply ambitious sense: “Without the Turks, no Reformation.”
62	 That	the	discourse	on	the	Occident,	especially	against	the	background	of	its	recent	boom	following	World	War	
II	(see	O.	Köhler,	Abendland,	in:	TRE,	vol.	,	977,	pp.	7–42,	here:	p.	9),	requires	urgent	self-historization,	can	
be	seen	in	the	revisonist	debates	of	the	German	scholars	of	history	after	94	(see	esp.	W.	Schulze,	Deutsche	
Geschichtswissenschaft	nach	94,	Munich	989,	pp.	2–20).
6	 See	on	this	point	T.	Kaufmann,	Konfession	und	Kultur	(as	in	note	9),	pp.	7–4;	T.	Kaufmann,	Geschichte	der	Refor-
mation	(as	in	note	),	pp.	62–92,	et	passim.
64	 See	T.	Kaufmann,	Martin	Luther,	2nd	ed.	Munich	200,	p.	;	T.	Kaufmann,	Geschichte	der	Reformation	(as	in	note	
),	pp.	226–99.
6	 See	S.A.	Fischer-Galati,	Ottoman	Imperialism	and	German	Protestantism	2–,	Cambridge	99;	W.	Schul-
ze,	Reich	und	Türkengefahr	im	späten	6.	Jahrhundert,	Munich	978;	concerning	the	virulence	of	the	Turkish	
question	in	political	discourse	of	the	Holy	Roman	Empire,	see	most	recently:	A.	Schmidt,	Vaterlandsliebe	und	
Religionskonflikt:	Politische	Diskurse	im	Alten	Reich	(–648),	Leiden	et	al.	2007,	pp.	2–60.
